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III.— STUDIES IN THE VEDA. 

7. The Metaphor of the Car in the Rigvedic Ritual. 1 

The three hymns Rigveda 10. 51-53 form a sort of trilogy, 
and deal with successive stages in a sacred drama. 2 It is not 
a mythological story but rather a sort of theological, ritu- 
alistic, mystery-play. It glorifies in mystical, transcendental 
fashion the performances of the hieratic ritual, as presided 
over by God Agni, the personified fire of sacrifice, who is the 
divine hotar, the heavenly representative of the invoking 
priest. The action centers about the engagement of Agni in 
this capacity. At the outset, we learn that Agni has gone on 
strike, hidden himself in the waters, and refused to act as 
hotar and "oblation-carrier". The first hymn, 10. 51, is a 
dialogue between him and the gods, whose spokesman appears 
to be Varuna. The gods seek to persuade Agni to take up 
(or perhaps resume; but there is no clear indication that 
Agni had previously been thus employed) the labors which he 
alone can perform (no sacrifice, of course, is possible without 
the sacred fire). His fear of suffering the fate of his "elder 
brothers ", who have worn themselves out in the service of the 
ritual (vs. 6), is overcome at last by the gods' acceptance of 
his none too modest terms (vss. 8, 9). And so in the second 
hymn (10. 52), we find him being formally invested with the 
office of hotar. This hymn contains the verses which he 
speaks on the occasion of the investiture. The climax comes 
in the third hymn. Most interpreters have held that the 
actual sacrifice is supposed to be performed at some point in 
the second hymn. It seems to me, on the contrary, that the 
sacrifice — which must be considered the culminating point of 

1 For the first six Studies in this series, see A. J. P. 35. 435 ff., JAOS. 
35- 240 fit. 

2 1 use these terms in a somewhat figurative sense ; I do not mean to 
commit myself to Professor von Schroeder's theory that these, and 
other samvada hymns, were actually intended for dramatic presenta- 
tion. 
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the ritualistic mystery — takes place in the third hymn, at 
10. 53. 4 and 5. These two verses are spoken by Agni, as 
hotar, and seem most clearly to accompany the actual offering. 
All the rest of the stanzas of 10. 53 are attributed by the 
Anukramani to the gods. I incline to accept this attribution. 
Vss. 1-3 evidently express the joy of the gods (or at least of 
the conductors of the sacrifice) over Agni's acceptance of his 
proper office, which insures a successful sacrifice. Then come 
Agni's two stanzas (4, 5), just referred to. So far there is 
essential agreement as to the general interpretation of the 
three hymns on the part of all scholars, although there is 
plenty of disagreement as to details. 1 

Vss. 6-1 1 of 10. 53 have given endless trouble to interpre- 
ters. Some have believed that they do not belong to the rest 
of the hymn. The explanation of them which now seems to 
be most generally accepted is that of Von Schroeder (Myste- 
rium und Mimus, pp. 193 ff.), that they portray a sort of 
ritual procession or pageant, in which the priests and sacri- 
ficers take part at the conclusion of the sacred drama above 
described. This is accepted with more or less hesitation by 
Oldenberg (Noten) and Hillebrandt. These scholars all 
apparently conceive the car alluded to in vs. 7 to be a ritual 
processional car (I suppose they are thinking more or less of 
the cars used in sacred processions in modern Hindu worship) ; 
and in vs. 8 they seem to understand that this car crosses over 
a river. 

I cannot but feel that this explanation would be at best 
a V erzweiilungsausweg. Doubtless it is conceivable that a 
soma-rite or other hieratic performance might have culminated 
in, or been followed by, such a solemn procession or pageant. 
But where is any evidence for such a thing in Vedic litera- 
ture? Furthermore, the explanation can only explain at most 
vss. 7 and 8. In vss. 9 and 10 there is nothing that can with 
any plausibility be referred to such a scene. These verses are 
concerned with some sort of carpentry-work, or the like. And 
the final verse, n, is admitted by Von Schroeder himself to be 
hopeless from his point of view. 

1 Oldenberg' s Rgveda Noten, ad loc, contain full references to the 
numerous previous investigations of these hymns. Thereto should 
now be added Hillebrandt, Lieder des Rgveda, pp. 17 ff. 
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It is evidently desirable to find an explanation which will 
fit all the verses in question; which will be consistent with 
other established or demonstrable facts ; and which will show a 
simple and natural connexion between these verses and the 
first part of the hymn. Von Schroeder's theory seems to me 
to fail in all three of these respects. Nor has any other more 
satisfactory theory been advanced. 1 

The clue to the true explanation seems to me to be found 
in vss. 9 and 10, which have been too much neglected by 
previous interpreters. They read thus : 

9. tvasta mays ved apasam apastamo 

bibhrat patra devapanani samtama : 
sisite nunam parasum svayasam 
yena vrscad etaso brahmanaspatih. 

10. sato nunam kavayah sarh sislta 

vasibhir yabhir amftaya taksatha : 
vidvarisah pads giihyani kartana 
yena devaso amrtatvam anasuh. 

9. " Tvastar, the most workmanlike of workmen (most 
skillful of artisans), shall devise marvelous (supernatural, 
magical) devices, bringing most wealful cups for the gods to 
drink from ; he sharpens now the ax of excellent metal, with 
which the swift ( ? etaso ) Brahmanaspati shall hew." 

10. "O wise seers (priests, poets?), sharpen now the reli- 
able (axes?? sato), the hatchets with which ye fashion 
(simmern, taks) unto immortality ; knowing the secret places, 
make ye (that) whereby the gods shall attain immortality." 

It is abundantly evident that it is some performance of 
(presumably supernatural or mystical, cf. mayo) carpentry, 
for which in vs. 9 Tvastar, the divine artisan, is to sharpen the 
tools, while Brahmanaspati is to do the work ; while in vs. 10 
some persons addressed as kavis are to do both the sharpen- 
ing and the actual labor of manufacture. The object to be 
made is not expressed in either verse. But surely it would be 
a natural guess that some ritual performance is metaphori- 
cally compared to carpentry. For Brahmanaspati, the " Lord 

1 Oldenberg, in his Noten, abandons his own former explanation of 
these verses (ZDMG. 39. 72). 
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of Prayer ", is the divine poet-priest par excellence ; and kavi 
is one of the standard words for poet-priest — performer of 
ritual sacrifice and composer of the accompanying hymns. 

Now one of the chief functions of the taksan, carpenter, in 
Vedic times was the making of cars and wagons. Ratha, car, 
is one of the regular objects of the verb taks. It seems, then, 
not unnatural to guess that the car mentioned in vs. 7 of our 
hymn, two verses before those quoted, may have something to 
do with the taks activity of vss. 9, 10. Vs. 7 reads : 

aksanaho nahyatanota somya 
iskrnudhvam rasana ota pirisata : 

ast&vandhurarh vahatabhito ratharh 
yena devSso anayann abhi priyam. 

"Tie the axle-holders, O pious ones, and make ready the 
reins, and decorate them ; drive ye hither the eight-seated car, 
whereby the gods have brought hither (= shall bring hither?) 
what is pleasant." 

If, however, my suggestion of connecting this car with the 
carpentry-work of vss. 9, 10, is correct, then it is no ordinary 
human car, certainly. If Brahmanaspati and the kavis are 
concerned in its manufacture, it is not likely that their handi- 
work would turn out to be a car of wood such as an earthly 
carpenter would make for earthly priests to ride in or to 
drive. Moreover, it has eight vandhuras — "seats", or per- 
haps more accurately "boxes ", which means that it is a super- 
natural and miraculous car, since real cars have only one (the 
car of the Asvins and that of Soma have three). The theory, 
then, of the pageant or procession becomes increasingly im- 
probable. The chief object of this paper is to make clear 
what this marvelous car was. 

All Vedic scholars know, of course, that the comparison of 
the activities of a poet-priest to those of a carpenter is a 
standard one. It is sufficient for me to refer to Hillebrandt, 
Vedische Mythologie, 3. 150 ff., and Bergaigne, Religion Vedi- 
que, 2. 283 f., where ample evidence on this point is collected. 
The priests are compared to the Rbhus, and are even called 
rbhu outright ; and the Rbhus are carpenters — and especially 
wagonmakers, rathakrt — par excellence ( Hillebrandt, loc. cit. ; 
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the epithet rathakrt is not Rigvedic, but is given to them in 
the ritual literature). 

So, quite naturally, a hymn of praise is compared to a car, 
with obvious reference to the skill and ingenuity required to 
construct it, RV. 5. 2. n ab : 

etarh te stomarh tuvijata vipro 
ratharh na dhirah svapa ataksam. 

"This hymn of praise, like a chariot, O Tuvijata (Agni), I 
the seer, wise and skillful, have wrought for thee." Similarly 
RV. 1. 61. 4 ab : 

asma id u stomarh sarii hinomi 
ratharh na tasteva tatsinaya. 

" Even for him I prepare a hymn of praise, as a carpenter a 
chariot for a customer." And RV. 1. 130. 6 ab (very close to 
the next but one preceding) : 

imarh te vacarh vasuyanta ayavo 
ratharh na dhirah svapa ataksisuh. 

For other possible instances, see Hillebrandt and Bergaigne, 
places quoted. Some of the instances mentioned by those 
scholars are not of absolutely certain validity; e.g. RV. 5. ,31. 
4 seems to me not to be speaking of a hymn at all. 

But this is far from being the end of the story of the 
metaphor of the car in connexion with the sacrifice. It is 
used in other ways, and to some extent in connexions where 
the underlying idea is different. For instance, Soma is com- 
pared to a car, again and again (RV. 9. 10. 1, 2 ; 22. 1 ; 67. 17; 
69. 9; 88. 2; 90. 1 ; 92. 1 ; 94. 3), or even called a "car" out- 
right, in two passages (possibly in a third, if Bergaigne is 
right about 9. in. 3, see below) ; RV. 9. 38. 1 : 

esa u sya vrsa ratho 'vyo vtrebhir arsati : 
gacchan vajarh sahasrinam. 

"Here in sooth rushes along that bull (Soma), a car, through 
the woolen sieve, going unto thousand-fold sustenance." And 
RV. 1.46.8: 

aritrarh varh divas prthii tirthe sindhunam rathah : 
dhiya yuyujra indavah. 
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"For you two (Asvins) the broad rudder of heaven (?? on 
the dubious first pada cf. Oldenberg, Noten, ad loc), the car 
at the ford of the streams, (namely) the soma-drops have 
been yoked up through devotion." 1 Elsewhere (RV. 9. 15. 1 ; 
62. 17) Soma moves in a car. 

Why is Soma called a car ? A priori, one might perhaps 
guess that there was an allusion to the labor of soma-pressing, 
or some part of the soma-ritual, compared to the labor of 
making a car, just as in the case of the hymn compared to a 
car. But this does not appear to be the case. There is a 
total lack of evidence pointing in that direction. Neither the 
word taks, nor any compound of dpas, nor any similar word 
that might suggest a thought of handicrafts, ever occurs in the 
vicinity when Soma is compared to a car. On the contrary, 
there are regularly suggestions of a wholly different sort, 
showing that it was the use of a car, rather than its construc- 
tion, that led to its comparison with Soma. Undoubtedly the 
swift motion of the soma-drops (often alluded to) had some- 
thing to do with it ; cf . arsati in 9. 38. 1, quoted above, and 
similar words in other places (notably 9. 10. 2; does the addi- 
tional comparison there bhdrasah karinam iva mean " wie der 
Sanger Liederschar " [Grassmann] ? ; and 9. 22. 1 , 2 ) . But quite 
as important seems to me the third pada of that same stanza, 
9. 38. 1 : gacchan vajam sahasrinam. The Vedic rdtha, as is 
well-known, is primarily a war-chariot. 2 As booty is one of 
the prime objects of war, so the chariot is a source of wealth. 
The divine drink Soma brings weal and prosperity of every 
sort to gods and men ; there is no end to the wondrous things 
it is said to bring about, even aside from the more simple and 
immediately evident facts that it rejoices the gods who drink 
it with its exhilaration, and that the offering of it in sacrifices 
results in prosperity for men. That the poets are at times 
thinking of the material benefits brought by Soma and by the 
war-car when they compare the two is indicated by several 
passages. Thus, RV. 9. 10. 1 : 

'Ludwig cannot believe, evidently, that Soma is called outright a 
"car". He renders: "Ihr habt des himmels breites fahrzeug, an der 
fliisse furt den wagen ; mit dem liede fallen die (soma-) tropfen." 
But 9. 38. 1 guarantees the epithet (Ludwig there inserts a gratuitous 
"als"). 

' Cf. Zimmer, Altindisches Leben, pp. 246, 294 f . 
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pra svana"so ratha ivarvanto na sravasyavah 
somaso raye akramuh. 

"Like sounding cars, like steeds seeking glory (in battle, or 
in racing — in either case a material prize is at stake), the 
Somas have gone forward, unto riches.' - — So RV. 9. 69. 9 
(somah), ratha iva pra yayuh satim accha ("unto booty") ; 
9. 88. 2 : 

sa Trh ratho na bhurisal ayoji mahah puruni sataye vasuni. 

"Like a much-conquering car, he (Soma) has been yoked 
(made ready), in order to win power and many good things." — 
RV. 9. 90. 1 : 

ratho na vSjarh sanisyann ayasit. 

" (Soma) has gone forth like a car eager to win booty." 

I call attention next to a Rigvedic passage which extends in 
two-fold fashion the application of the car-metaphor to the 
hieratic ritual. RV. 7. 70. 2 : 

sisakti sa varh sumatis canisthatapi gharmo manuso 

durone : 
yo vam samudran saritah piparty etagva cin na suyuja 

yujanah. 

"This lovely hymn seeks you out (Asvins) ; the hot drink has 
been heated in man's home, which (hot drink) carries you 
across the seas (streams?) and rivers, being as it were har- 
nessed to the well-harnessed steeds (? etagva)." Here the 
word ratha is not mentioned. But a car is evidently in the 
mind of the author; for the etagvas (waiving the question of 
exactly what they are) could be harnessed to nothing else. 
And it is compared, not to a hymn (though a word for hymn 
also occurs in the verse), but to the gharmd or hot drink. Or 
rather, the gharmd is boldly spoken of as performing the 
function of a car. And the function here is — to take across 
streams or seas. Which reminds us that in RV. 1. 46. 8 (also 
a hymn to the Asvins! is this an accidental coincidence?) the 
car, which there is Soma, is spoken of as being tirthe sin- 
dhilnam — " at the ford of the streams ". It appears then that 
in both of these passages the car (Soma, or the gharmd) is to 
13 
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take the Asvins across streams. It is interesting in this con- 
nexion to note that in another passage, RV. 10. 1 16. 9, a hymn 
is sent forth to Indra-Agni " as a boat on a river (or, the 
ocean)"; prendragnibhyarh suvacasyarn iyarmi sindhav iva 
prerayam navam arkaih. 

Apparently, then, any ritual entity may become a vehicle 
(which is at least sometimes conceived as a "car") for trans- 
porting through or across waters. What are these waters? 
It will probably occur to any Vedic scholar that they might at 
least conceivably be a figurative term for difficulties or dangers. 
The Vedic Aryans were no sailors. They dreaded the water. 
Not only the sea (if they knew it — which is doubtful), but 
even rivers were thought of primarily as dangerous obstacles 
to progress. They were things to " get across ". And the 
same words (especially pr and tr and their compounds and 
derivatives) which mean "to cross" or "to ferry over" 
streams, mean also "to get safely through" or "to rescue 
from " difficulties and dangers. This is so commonplace that 
it needs no references for proof. It also needs no argument 
that any ritualistic entity may perform the function of saving 
from, or "bringing across", dangers and difficulties. In ex- 
actly the same way the Buddhists of later times speak of their 
doctrine as a ydna, " vehicle ", for crossing over the dangerous 
"ocean" of the samsara. And of course there are other 
parallels in later India. 

Let us now return for a moment to RV. 10. 53, and consider 
vs. 8, to which we have not yet referred. It follows immedi- 
ately the verse 7, which speaks of a chariot. Vs. 8 : 

asmanvati rlyate sarh rabhadhvam ut tisthata pra tarata 

sakhayah : 
atra jahama ye asann asevah sivSn vayam tit taremabhi 

vajan. 

"The stony one (fem.) flows; take hold! Arise, cross over 
forward, O friends. Let us leave here (behind) those that 
are inauspicious ; let us cross over to auspicious nourishments 
(booties?)." This somewhat cryptic stanza seems to me to 
be illuminated by AV. 12. 2. 26-28, where the same material is 
worked over and somewhat expanded : 
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26. asmanvatl riyate sarh rabhadhvarh virayadhvarh pra 

tarata sakhayah : 
atra jahita ye asan dureva anamlvan lit taremabhi 
vajan. 

27. lit tisthata pra tarata sakhayo 'smanvati nadi syan- 

data iyam : 
atra jahita ye asann asivah shant syonan ut tare- 
mabhi vajan. 

28. vaisvadevim varcasa a rabhadhvam suddha bhavan- 

tah sucayah pavak^h : 
atikramanto durita pad&ni satam himah sarvavira 
madema. 

The first two of these stanzas are close paraphrases of RV- 
10. 53. 8; vs. 27 is interesting because it proves that "the 
stony one " is a river. The real point is revealed in vs. 28 : 
"Take ye hold of the vaisvadevi unto splendor, becoming 
pure, brilliant, splendid (clear) ; crossing over difficult places, 
may we revel for a hundred winters with all our heroic sons 
intact." For varcasa of pada a, Paipp. has the very important 
variant sunrtam ; and the Nirukta 6. 12 quotes the pratlka in 
this form, explaining sunrtam quite correctly by vacant. The 
vaisvadevi is then a stanza or hymn ; and it is this that the 
people addressed are to " take hold of ", and that is to " take 
them across " the river of difficulties and dangers. I think 
there is no doubt that our Rigvedic passage is to be inter- 
preted in general agreement with this sense. The "stony 
(river) " is the stream of difficulties and troubles. It is to be 
crossed in the "car" (of the preceding vs. 7), which is a 
ritual performance — perhaps narrowly a hymn, but to my 
mind more probably the whole rite in general. It is this car 
that the people are to "take hold" of (sam-rabh; cf. a-rabh 
in AV. 12. 2. 28), for the purpose of "crossing over" the 
stream of difficulties. 

The thesis on which my interpretation of RV. 10. 53. 7 ff. 
rests is this. Through three different avenues, ritual entities 
came to be conceived as comparable to a car. First, a ritual 
hymn is so conceived, because of its intricate construction. 
Secondly, the sacred Soma is so conceived, because of its 
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swift motion and because, like the war-car, it brings riches. 
Third, various ritualistic entities (Soma, the hymn, the 
gharmd) are so conceived, because they help people over diffi- 
culties and dangers, as a car helps one through a stream. 
These three avenues converge into the concept of the whole 
ritual performance as a car. That, I believe, is what we have 
in RV. 10. 53. 7 ff. Traces of all three sources of the idea are 
found in these stanzas. In yd, yena devaso anayann abhi 
priyam, the car is thought of as bringing desiderata ; also in 
8cd vaja is the result of its motion. In vs. 8 it is primarily 
thought of as a means of crossing over the river of difficul- 
ties. In vss. 9, 10 it is its intricate construction that is thought 
of. A prosaic soul, or one not acquainted with Vedic psy- 
chology, might object to this order, on the ground that the 
construction of the car should precede its use. But there 
would be no trouble about this to a Vedic Hindu. And 
furthermore, the sacred car of the ritual is eternally in process 
of construction — since the continuous and complicated pro- 
cesses of the ritual form the very foundation of the figure. 

It will naturally be inquired of me whether this is the only 
reference to the car of the ritual in this inclusive sense. The 
numerous passages which I have quoted up to this point prove 
only the use of the metaphor in connexion with various indi- 
vidual ritual entities, from the point of view of one or another 
of the three avenues of approach mentioned. I believe, how- 
ever, that the more inclusive concept is found in other places, 
albeit the different sources of the idea are nowhere else 
brought out clearly in collocation with each other. 

Perhaps the most interesting and certain instance, to my 
mind, is found in RV. 10. 70. 5. This is an aprl hymn, and 
the fifth verse is addressed to the Doors (of the sacrificial 
shed). Padas c and d of this verse read: 

usatir dvaro mahina" mahadbhir devarh ratharh rathayur 
dharayadhvam. 

There are difficulties in the interpretation of some of the 
words. On rathayur, apparently singular but referring to 
dvaro, see Oldenberg's Noten ad loc. The precise interpre- 
tation of dharayadhiam is not quite obvious. But at any rate 
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the Doors are asked to establish, or the like (the verb does 
not matter) , " the divine car ". In a cut-and-dried aprl stanza, 
this cannot conceivably have any so-called akhyana content. 
It must mean something definitely and familiarly ritualistic. 
I believe it means nothing more nor less than the ritual per- 
formance as a whole. In that case, dharayadhvam probably 
means "establish on a firm basis (the divine car = the sacrifi- 
cial rite)." 

Another hymn which is interesting in this connexion is RV. 
10. 101. Grassmann correctly summarizes its purport in his 
heading "Der Sanger ermuntert die Priester zum Opfer- 
dienst ". The hymn is highly metaphoric, not to say mystical, 
in its diction. All commentators have recognized that most 
of its abundant tropes refer to ritual performance. But 
among these tropes are some that have not hitherto been 
clearly explained; and one or two of them belong in the 
sphere we are now considering. Thus vs. 2b has the figure 
of the ship that is to "bring across (difficulties) ": 

navam aritraparanlrh krnudhvam. 

"Make ye (the priests are addressed) the ship that carries 
across by its rudder (aritra)." The context shows that the 
ritual of sacrifice or some part thereof can alone be meant; 
and there is nothing to indicate any special part of it, so that 
we seem warranted in assuming that it is the sacrifice as a 
whole. Still more apposite to our present subject is vs. 7, 
which definitely mentions a car, rdtha, which can only be the 
metaphoric car of the sacrifice : 

prinittsvan hitam jayatha svastivtham ratham it 
krnudhvam. 

The priests are still addressed. What possible " weal-bearing 
car" can they be thought of as "making" (kr), except the 
ritual, or some part of it ? Again there is absolutely no sug- 
gestion in the context that it is to be limited to some particular 
part of the rite — say the hymn, or the Soma. This whole 
hymn, 10. 101, is extremely interesting as showing the luxuri- 
ance of metaphor which can on occasion be applied to the 
ritual of sacrifice by the priest-poets. 
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Another passage which may at least possibly, and I think 
should probably, be interpreted in this way is RV. 9. in. 3. 
It reads : 

purvam ami pradisarh yati cekitat 

sarh rasmibhir yatate darsato ratho 

daivyo darsato rathah : 

agmann ukthani paurisyendram jaitraya harsayan : 

vajras ca yad bhavatho anapacyuta 

samatsv anapacyuta. 

" According to ancient precepts it travels shining ; with bright 
rays the lovely car unites itself, the divine lovely car; the 
hymns have taken their course, the heroic ; they shall exhila- 
rate Indra unto conquest; since ye two, (Indra) and (thy) 
vajra, 1 are unconquerable — in battles unconquerable." Ber- 
gaigne, Rel. Ved. I. 224, understands Soma by the "divine 
lovely car". And since the hymn is a Soma hymn, this is of 
course possible. But it seems to me rather more likely that it 
is more inclusive, and means the ritual performance as a 
whole, including for instance the "hymns" mentioned in the 
following pada (note that they also are spoken of as " going", 
agmann, cf. yati of pada a, whose subject is the rat ha). 

It seems to me also extremely likely that the car mentioned 
in RV. 2. 18. 1 is the sacred ritualistic car, that is the ritu- 
alistic performance as a whole. The stanza reads : 

prats ratho navo yoji sasnis caturyugas trikasah sapta- 

rasmih : 
dasaritro manusyah svarsah sa istibhir matibhi rarihyo 

bhut. 

The hymn is addressed to Indra, and it is usually assumed 
that this is Indra's car. But the following curious things are 
to be noted about it. It is " new ", and is harnessed " in the 
morning ". It has four yugas, three whips, seven reins, and 
ten aritras, none of which are, so far as I can find, ever said 
of Indra's car ; they remind us of the eight vandhuras of the 
car of RV. 10. 53. 7. (In 6. 44. 24 Soma "has harnessed the 

1 Cf. Edgerton, KZ. 43. m. This passage is exactly like 4 yad 
ruh&va Varunas ca nivam, quoted there in §6, and should be added to 
that passage. 
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seven-reined car " — which I believe means this same car of 
the sacrifice. None of the other epithets mentioned are else- 
where used of cars.) And it is to be speeded on by sacrifices 
and prayers (isti and mati). Furthermore it is to be noted 
that the following verse, 2, speaks in the clearest terms of the 
starting of the morning sacrificial fire, Agni the hotar. Indra 
is not mentioned until stanza 3. There, to be sure, we find 
his car, harnessed as usual to the Haris. It may be that there 
is some confusion in the mind of the poet (the hymn is a late 
one, metrically very poor) between Indra's car and the car of 
ritual performance, so that the two are for the moment 
approached to each other. But in vs. 1 is he not thinking 
primarily of the starting of the morning sacrifice, under the 
metaphor of the car ? 

I think there are still other passages in which it is at least 
quite possible that rdtha has this same metaphoric meaning. 
But I am unwilling to weaken my case by discussing them in 
this connexion; for doubtless other interpretations of them 
would be possible (as indeed I admit other interpretations of 
the last two passages mentioned are possible). My case does 
not rest on them. It is enough to have shown, as I believe I 
have shown, the existence of the ritualistic metaphor of the 
rdtha, compared certainly to various ritual entities, and almost 
with equal certainty to the rite as a whole. 

This is the basis of my interpretation of RV. 10. 53. 7 ff. 
These verses all deal with the ritual car (the utmost limit of 
reasonable scepticism seems to me to be this, that the car 
should be identified in the several verses with different 
elements of the ritual, rather than with the rite as a 
whole). Thus a unitary interpretation of them all is pro- 
vided. Abundant evidence has been produced to show that 
this interpretation, in all its details, is in perfect agreement 
with the employment of the car-metaphor in other places. 
Thus the first two of the requirements mentioned above 
(P- l 77)> as necessary for any explanation of these stanzas, 
are provided. As to the third, the connexion with the pre- 
ceding verses of the hymn, it is very simple and obvious. 
Agni has been persuaded to take up the work of sacrifice 
(hymn 51) ; he has been duly installed as hotar (hymn 52) ; 
he has been greeted by the prospective sacrificers, who express 
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their joy in anticipation of his successful sacrifice (53. 1-3) ; 
he has recited the solemn verses (53. 4, 5) with which the 
hotar precedes or accompanies the actual sacrifice. Now the 
sacrifice takes place. The remaining stanzas of the hymn are 
a kind of solemn and joyous recessional paean, glorifying the 
now established (or reestablished?) rites of sacrifice, and 
exhorting to their continued, regular performance. 

One question remains to be considered. Who speaks the 
stanzas of 10. 53, aside from 4 and 5, which (as the Anuk- 
ramanl rightly says) are spoken by Agni? According to the 
Anukramani, it is the gods, who have won Agni as priest and 
installed him. Some scholars accept this attribution as to vss. 
1-3, and perhaps 6; I believe all western interpreters have 
rejected it as to vss. 7 ff. This rejection is entirely unneces- 
sary in the light of my interpretation. There is no reason for 
doubting the Anukramani's statement, and I think it should 
be accepted. The gods are themselves the sacrificers at this 
mystical, transcendental, rite. Indeed, hymn 52 (vs. 2) seems 
to indicate this, and even assigns to the Asvins the office of 
adhvaryus at the rite (an office which the Asvins are else- 
where thought of as exercising for the gods). That the gods 
should themselves offer sacrifice surely need not surprise us. 
We are clearly on — or across — the threshold of the stage of 
ideas in which the gods, just as much as men, get what they 
want by ritual performance, as they constantly do in the later 
ritualistic literature. By the sacrifice the gods are brought 
into existence, or obtain immortality ( ? hymn 53, vs. 10, 
below), as well as other desiderata. See my translation of vs. 
6 of hymn 10. 53, below. That these same gods are the per- 
formers of the sacrifice by which the race of the gods is to 
be produced (vs. 6), or that they use the language a human 
sacrificer would use and speak of doing homage to the " wor- 
shipful gods" (vs. 2), is no more irrational or inconsistent 
than this whole sphere of religious ideas. Vs. 1 at least seems 
definitely to refer to the previously narrated winning of Agni 
by the gods. — If the gods are the speakers, of course the 
vocatives (somyah, sakhayah, kavayah) in these verses must 
refer to them. They must in any case be addressed by the 
performers of the sacrifice to each other. — There is, of course, 
no necessary connexion between the correctness of the Anuk- 
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ramani's statement and my interpretation of the hymn — which 
would hold equally well if we should assume, with most 
previous interpreters, that vss. 7ff. are spoken by human 
sacrificers. 

I append here my interpretation of the entire triad of 
hymns, 10. 51-53, so as to show concretely the way in which 
the stanzas discussed fit on to the whole fabric, and also 
because my interpretation differs in some other details from 
previous ones. I do not claim that all the verbal difficulties 
of the hymns have been solved ; but I hope that many of them 
at least have been brought nearer to solution. 

I believe with the Anukramani that the entire "drama" 
( for so we may fairly call it, though scarcely in Von Schroeder's 
sense) has its scene laid in heaven. The speakers are exclu- 
sively Agni and the community of gods. Hymn 51 is a 
dialogue between Agni and the gods (at whose head appears 
Varuna — he may be thought of as their spokesman). Hymn 
52 is a monologue by Agni. Hymn 53 is all spoken by the 
gods except Agni's two verses, 4 and 5. 

RV 10. 57. The Winning of Agni. 

AGNI SPEAKS THE EVEN STANZAS, THE GODS (PERHAPS THROUGH 
VARUNA AS SPOKESMAN) THE ODD ONES. 

i. Great was that embryo-sack, and strong, with which en- 
veloped thou didst enter the waters; a certain god saw all 
thy forms variously, O Agni Jatavedas. 

2. Who saw me? Which one of the gods was it that com- 
pletely spied my various forms ? Where, in sooth, O Mitra- 
Varuna, dwell all of Agni's flaming brands, that travel to the 
gods? (Rhetorical question = " they are not"). 

3. We sought thee variously, O Jatavedas, thee entered into 
the waters, into the plants, O Agni; even thee Yama did find 
out, O bright-rayed one, from a distance of ten days' journeys 
shining across. 

4. I, O Varuna, came here in fear of the sacrificial service, 
that the gods might not thus [ = as my brothers] employ me 
at it ; so my forms entered in to rest variously [nivistah, 
practically = " stopped working"]; I, Agni, know nothing of 
this business [ = will have nothing to do with it]. 
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5. Come hither ! The god-serving man is desirous of sacri- 
ficing, and has made ready ; in darkness thou dwellest, Agni ! 
Make passable the paths leading to the gods ; carry the obla- 
tions, being graciously disposed. 

6. Agni's elder brothers have plied this occupation (attended 
to this matter), as a charioteer along the road; through fear 
of this, Varuna, I went far away — I shrank away like a wild 
buffalo from the bow-string of the archer (or, from the dis- 
charge of the bow-string?). 

7. We grant thee life unaging, Agni, that thou mayest be 
employed without being injured, Jatavedas; so be gracious 
and carry to the gods their portion of the oblation, O well- 
born! 

8. Give me the fore-offerings and the after-offerings to be 
mine alone, and the nutritious part of the oblation ; the ghee 
of the waters and the man of the plants, and let Agni have 
long life, O gods. [Translation of pada c purely mechanical. 
I do not think purusam causadhmam is now capable of inter- 
pretation. Cf. BrhD. 7. 74, ghrtam some ca yah pasuh — 
which seems to be a paraphrase of this and which means 
surely "the victim at the soma-sacrifice " (so Macdonell).] 

9. Thine be the fore-sacrifices and after-sacrifices exclu- 
sively, and the nutritious parts of the oblation; thine, Agni, 
be this entire sacrifice; let the four directions (the whole 
world) bow before thee. 

RV. 10. 52. Agni's Installation as Hotar. 

AGNI SPEAKS THROUGHOUT. 

i. Ye all-gods, instruct me, how, and what should be my 
object in mind, as I have been chosen hotar here and take my 
place (am installed). Declare unto me how your portions — 
by what path I am to bring the oblation to you. 

2. I have taken my seat as the hotar best at sacrificing ; all 
the gods, the Maruts, urge me on. Day by day the office of 
adhvaryu is yours, O Agvins ; the brahman and the firewood 
are on hand — here is the offering for you (to offer). 

3. This hotar here (= myself), is he in truth Yama's? 
Whom does (= should) he have in mind (as beneficiary of 
the sacrifice) when the gods anoint him (with ghee) ? Day 
by day he is born, month by month (at the daily and monthly 
offerings) ; so the gods have appointed him oblation-bearer. 
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4. The gods have appointed me oblation-bearer, when I was 
slunk away ( ? worn out?), enduring many toils (difficulties), 
(saying) : "Agni the wise shall arrange the sacrifice for us, 
the sacrifice in five courses ( = ? Hillebrandt, perhaps the 
sadahas, weekly offerings, five to the month), threefold (=3 
sdvanas), of seven threads (=? Hill., perhaps the seven 
principal types of soma-sacrifice)." 

5. I would win for you by the sacrifice immortality, blest 
with heroes, that I may make free scope for you, O gods ; I 
would place the vajra in Indra's arms ; then he shall win all 
these battles. 

6. The three thousand three hundred and thirty-nine gods 
have done reverence to Agni. They have sprinkled him with 
ghee, they have strewn barhis for him ; then verily they have 
ordained him (made him take his seat) as hotar. 

RV. 70. 53. The Sacrifice Performed. 

AGNI SPEAKS VSS. 4, 5 : THE GODS ALL THE REST. 

1. Whom we have desired with our minds, he has come 
here, knowing the sacrifice, well-acquainted with its various 
parts. Let him conduct the sacrifice for us, the best sacrificer 
among the gods ; let him, we say, take his seat (as hotar) 
near at hand, before us. 

2. He has been won as hotar, the best sacrificer at taking 
his place (as hotar) [instr. of manner, "by way of installing 
himself " ?] ; upon the well-arranged offerings of food he has 
verily cast his eye; come, let us sacrifice unto the gods that 
are worthy of sacrifice, let us adore with ghee those that are 
worthy of adoration. 

3. Effective he has made the god-feast for us to-day ; we 
have found the secret tongue of the sacrifice (Agni). He, 
Ayu (the lively, restless), has come, clothing himself fragrant ; 
auspicious has he made the summons to the gods for us to-day. 

4. (Agni:) Let me devise this as the first of my solemn 
utterance to-day, (namely that) by which we gods shall 
conquer the Asuras. Ye food-eating ones and worthy of 
sacrifice, ye Five Tribes (must mean gods of some sort), 
enjoy my hotarship (offering, performance of the office of 
hotar). 

5. (Agni:) Let the Five Tribes enjoy my hotarship, they 
that are produced from the Cow (Earth? Aditi ?), and worthy 
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of sacrifice. Let the earth protect us from earthly trouble, 
let the mid-air protect us from heavenly. 

6. Extending the thread (of sacrifice), do thou (Agni) 
follow the shining beam of the firmament (the sun; i. e., 
perform the round of daily sacrifices) ; guard the bright 
(sacrificial) paths, made by devotion ; weave ye (Five Tribes ? 
gods?) without knots the work of the singers ; be thou (Agni) 
a Manu ("Adam", progenitor of a race), and generate (by 
sacrifice) the race of the gods (who owe their existence to 
the sacrifice, according to ritualistic theory). 

7. Tie on the axle-bindings too, O pious ones ; prepare the 
reins, and decorate them; drive hitherward the eight-seated 
(for 8 Adityas?) car, by which the gods have brought (shall 
bring) what is pleasant hither. 

8. The stony (river, of distress) flows; take ye hold (of 
the saving car of sacrifice) ! Arise, cross over forward, 
friends ! Let us leave here (behind) those that are inauspi- 
cious; let us cross over to auspicious nourishments. [A 
member of my seminar, Dr. W. N. Brown, suggests that this 
is a concrete reference to the difference in the sort of nourish- 
ment obtained by the gods before and after the establishment 
of the rites with Agni as hotar. This is quite possible, though 
it is also possible that it is more general and vague ; in the 
case of such a two-sided statement it is not necessary to 
suppose that any definite or actual "inauspicious nourish- 
ments " are thought of ; this might be simply a negative way 
of saying what is immediately said in positive fashion, " let us 
cross over to auspicious nourishments ". — Vfrja may of course 
mean desiderata of practically any sort] 

9. Tvastar, the most skilful of artisans, shall devise mar- 
velous (supernatural, magical) devices, bringing most wealful 
cups for the gods to drink from ; he sharpens now the ax of 
excellent metal, with which the swift (etaso) Brahmanaspati 
shall hew (the car). 

10. O wise seers, sharpen now the reliable (axes, sc. 
parasun ? Or else sato adverb, " in unison ", and vAsts under- 
stood as object of the verb), with which hatchets ye fashion 
(the car) unto immortality (or, ambrosia, nectar, cf. vtja in 
vs. 8 ; but I think it probably refers to the winning of immor- 
tality by the gods through the sacrifice, cf. vs. 6) ; knowing 
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the secret places, make ye (that car of ritual) whereby the 
gods (shall) attain immortality. 

ii. They shall set the Maiden (Usas) in the body (in- 
terior; sc. of the car), her son (Agni) in its front, with 
mystic (hidden, cryptic) intelligence and words (mind and 
tongue). He (Agni) shall always be well-disposed towards 
the sacrificial performances ; seeking for booty, the hymn 
assuredly wins the victory. (Hillebrandt, Lieder des Rgveda, 
ad loc, gives a hint leading to the correct interpretation of 

this stanza.) 

Franklin Edgerton. 
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